Despite its fragmentary survival, Gerard's De conversatione is, as Kedar has shown, important evidence both for the intellectual activity of a Latin bishop in twelfth-century Syria and for the character of Latin monastic foundations in Outremer. Besides the De conversatione, Gerard is also known to have written a separate life of Elias of Narbonne, abbot of Palmaria in Galilee, a sermon to the nuns of St Lazarus in Bethany, a treatise on the identity of Mary Magdalene contra Graecos, and a defence of his views on this subject against a priest called Sala, fragments of which were also preserved by the Centuriators. 4 This output suggests that William of Tyre was not unique among Latin bishops of Outremer for his intellectual endeavours. The De conversatione and Vita abbatis Eliae are particularly valuable. Although some cartularies from the great Latin monasteries of the Crusader States survive, 5 there is very little extant narrative material relating to the general condition of monasteries or the nature of the monastic settlement in the Holy Land. The biographies in the De conversatione are, in most cases, no more than character sketches of monks and hermits Gerard knew personally or by reputation between c. 1120 and c. 1160, but they provide engrossing details about the types of monasteries being founded in the second and third generations of the Frankish conquest, and about the individual enterprises of men drawn to the monastic life in the Holy Land. The religious life of the Crusader States can thus be fitted into the context of the monastic reform movement of the late eleventh and twelfth centuries in the west. 1375).' The use of Gerard's work by Carmelite apologists raises important questions about the self-perception of the order. By introducing further evidence of the use of Gerard of Nazareth by a Carmelite with proven connections with the Centuriators of Magdeburg, the sixteenth-century English antiquarian and polemicist John Bale, I hope in this article to clarify some of the problems in Carmelite historiography, and to show how apparently untrustworthy material can be used to further our knowledge of eremitical monasticism in the Latin East.
The historical accounts presented by Carmelite authors were informed by a specific agenda. Primarily, they wanted to establish credible evidence for the foundation of the order by Elijah and the unbroken continuity of an eremitical settlement on Mt Carmel from the 'minor prophets' and their chosen successors until their conversion to Christianity by the apostles and the influx of new hermits in the fourth century. Occupation of Mt Carmel by hermits following the same tradition was held to have continued until the fall of the Crusader Kingdom in 1291, by which time the hermits had expanded beyond their original site to settle all over Europe. 8 There is no contemporary evidence for such a coherent settlement for any period before the beginning of the thirteenth century. The Carmelite Order was recognised by Pope Honorius in in 1226, with the confirmation of the Rule that had been written for a group of hermits on Mt Carmel by Albert of Vercelli, patriarch of Jerusalem (1205-14). The reform of the Rule of St Albert in 1248, endorsed by Pope Innocent iv, allowed the Carmelites to practise a mendicant rather than eremitical profession. 9 The apologies of Carmelite historians, especially Ribot, were written to counter the hostility encountered by Carmelites from the 1240s onward (the period of expansion into Europe) at the hands of the episcopal hierarchy and the rival mendicant orders. The most significant aspect of the Carmelite historical claims was thus the attempt to prove that the original 'Carmelites' of the Old Testament and early Christian periods had followed a way of life inspired by the career of Elijah, who was both a solitary hermit and a preacher, and that the modifications to the Rule represented the profession of the original Carmelites more closely than the simple rule of St Albert. 10 The twelfth-century origins of the Carmelite Order are still entangled in the web woven by Ribot, and other Carmelite historians from the fourteenth century to the present day. Modern scholars have been deterred by the historiographical problems implicit in a study of the Carmelite foundation. The earliest surviving accounts from within the order were written 150 years after the papal confirmation of the order in 1226, and must be understood in the context of the course of Carmelite settlements in Europe. In 1374, at roughly the time that Ribot, Bernard and John of Hildesheim were writing, a debate was held between a Carmelite and a Dominican doctor of theology at the University of Cambridge on the antiquity of the Carmelite Order: the Dominican derided the Carmelites as newcomers, while the Carmelite maintained the Elianic foundation of the order and the continuous presence on Mt Carmel until 1291. The chancellor of the university awarded the debate to the Carmelite.
11 That such a matter was a fit subject for academic debate reveals something of the suspicions of rival orders about the Carmelites' own account of their origins. St Francis and St Dominic were well-documented figures about whom contemporary or near-contemporary accounts survived, but the Carmelites were still, more than a hundred years after their appearance in England, an unknown quantity. They had no charismatic founder for whom miracles could be claimed, and they came from a land long since lost to Christendom. Their claims to possess a Rule composed in the fifth century and updated in the twelfth, and thus to be an older order than the pre-eminent mendicants, the Franciscans and Dominicans, seemed highly contentious. Ribot and his followers were writing to counter such suspicions. A parallel to the Cambridge debate, the Dyalogus of John of Hildesheim, shows a Carmelite friar turning the objections of a detractor (who appears to be a friar of another order) into an opportunity to expound the Carmelite view of Old Testament and early Christian history.
A more direct connection can now be established between the work of Carmelite apologists and the Centuriators who preserved Gerard of Nazareth's De conversatione through the person of John Bale, and by extension also between Gerard of Nazareth and his hermits and the origins of the Carmelite Order. A manuscript at Oxford in the hand of John Bale, who was prior of the Carmelite house at Norwich before going over to the Reformation in 1533, includes a treatise on the chronology of the Carmelite Order which also mentions Gerard of Nazareth and lists the hermits who formed the subjects of the De conversatione servorum Dei} 2 The treatise, entitled Cronica seufascicula temporum ordinis Carmelitarum, is part of a collection of miscellaneous Carmelite material, mostly historical or apologetical, either copied or edited by Bale out of other sources. Bale's biographer, L. P. Fairfield, called it 'a systematic collection of notes, the spadework for a full-scale history of the Carmelite Order'. 13 Bale himself disclaims the originality of the Cronica, supplying as sources the names of the Carmelite authors Giles Faber, Laurence Burellus, John Paleonydorous, Arnold Bostius, Nicholas Harlemensis and Julian Basart. The Cronica thus reflects existing Carmelite traditions about the order's origins rather than creating them. It was written between c. 1527 and 1533, but Bale returned to the Cronica after his conversion to write a further two pages that are distinctly Protestant in tone.
14 In any case, the material relating to Gerard of Nazareth was compiled about thirty years before the publication of the first volume of the Centuriators' Ecclesiasticae historiae.
Bale's Cronica follows the tradition of Carmelite history-writing, of which Philip Ribot was the most sophisticated exponent, by attempting to establish, on the basis of existing sources, a 'Carmelite genealogy', beginning with Elijah and ending with the priors-general of his own day. The Cronica is less a history than a catalogue of individual Carmelite 'Fathers'. Each such figure Bale placed in a red circle, accompanied by a few words, a date and sometimes a longer supplementary passage of historical notes. The 'genealogy' is thus an ecclesiastical counterpart to the genealogical rolls of kings, but in book rather than roll form. Lesser figures, or events with only an incidental connection to the development of the order, are placed on the bottom half of each page. Gerard of Nazareth and the list of his hermits merit almost a page of these notes for the mid twelfth century. He is not claimed specifically by Bale as a Carmelite 'father', but as someone associated with the growth of the order, at a time when, as we shall see, independent evidence for eremitical settlement on Mt Carmel is just beginning.
No manuscripts of Gerard's De conversatione are known to survive; it is therefore impossible to know for certain the source of either Bale's or the Centuriators' knowledge of his material. Bale's works, however, have been studied so comprehensively by scholars of the Reformation that it is possible to reconstruct his archival research in the years before 1533 from four of his own manuscript notebooks. John Bale was born in Suffolk in 1495 and had entered the Carmelite convent at Norwich by 1507. Between 1514 and 1523 he was a student at Cambridge, during which period he was ordained to the diaconate; in the 1520s he was ordained priest and continued his studies, spending in addition a good deal of time researching Carmelite history in the libraries of various houses of the order in England, France and the Low Countries. 15 The earliest manuscripts in his hand reflect this conventional pattern; Cambridge UL, MS Ff. 6. 28 is a collection of saints' lives and Carmelite offices made while Bale was a student, between 1514 and 1523, and Oxford, Bodleian Library, MS Selden Supra 72 is a set of scribal exercises set by Bale for younger students, probably while he was himself an advanced student in the Carmelite house at Cambridge. 16 Neither manuscript contains material relating to 14 Ibid. 17 The material in both is a miscellany of notes on Carmelite history, extracts from treatises, some of which were presumably unavailable in English Carmelite libraries, and catalogues of notable Carmelite friars, such as a list of those Carmelites who had taken a higher degree in theology in Paris. There is little internal coherence to these notebooks, and no attempt to organise the material according to archival principles, but marginal entries are used to indicate the house where Bale read and noted specific works, making it possible to retrace his research itinerary. In neither of these notebooks, however, does he record his reading of Gerard of Nazareth's De conversations or any work mentioning or paraphrasing it. There is thus no trace of Gerard in any of Bale's reading before his appearance in the Cronica in Selden Supra 41 between 1527 and 1533. It may be assumed either that he had heard or read of Gerard as a boy in the Norwich convent, and that Gerard had become so deeply ingrained in his historical memory that he did not need to make notes when he revisited the Norwich Carmelite library in 1527-8, or that his knowledge of Gerard represents an oral tradition, perhaps learned abroad, the source of which he did not note down.
The failure to record the circumstances of his reading, or hearing about Gerard of Nazareth is disappointing because it renders a putative connection between Bale Gerard included both members of communities and anchorites in his work, though he refers to them indiscriminately as monks. Bale's left-hand column appears to be made up largely of those of Gerard's hermits who lived a solitary life, with the apparently illogical additions of the abbots Elias of Palmaria, Galfridus and Segerius. All the others were genuine solitaries: Dominic and Bernard in Nazareth, Cosmas, Radulphus and Albericus in Jerusalem, Henry and Bartholomew on the Black Mountain and Rainaldus on Mt Quadragesima. Nicholas, unknown to Matthias, may also be surmised to have been a solitary, probably (to go with Henry) on the Black Mountain. Johannes solitarius, near the bottom of the right-hand column, refers to the John placed by Matthias at Jerusalem, who left his monastery to live in a deserted abbey on the Black Mountain but was forced by hunger to return to Jerusalem. 22 Bale's other John must therefore be John of Carraria, who was presumably not listed with Segerius because much of his career was spent in solitude on the wooded slopes of Mt Tabor. 23 Bale's cursory list, frustrating in its brevity, is followed by these notes on five hermits: Of Dominic, Gerard says that he was illiterate, but much admired for his austerity. He lived in the atrium of a church on a bare floor, and was always barefoot; he never laughed or spoke. Gerard himself offered to teach him elementary letters and how to read the Psalms, but he refused it as a waste of time. There is no mention of his habit. 24 Porphyry, the successor of Bernard of Blois at the convent of Machanath on the Black Mountain, was perpetually barefoot and his feet unwashed. The vocabulary used by Gerard to describe his clothing is virtually identical to Bale's: 'Tunica usus est cilicina, et cucullo candido sine manticis'. 25 Bale's note on Ursus's devotion to the Virgin Mary is extended in the Centuriators' extract from Gerard, who reported that Ursus had a habit of leaving his abbey (Jubin, also on the Black Mountain) and climbing to the top of the mountain whenever troubled, shouting for the Lord and the Blessed Virgin to guide him. 26 Bartholomew, according to Gerard, put aside his wife and native land to go on pilgrimage to Jerusalem, where he became a Templar. He worked with another of Gerard's hermits, Alberic, in a lazar-house in Jerusalem before leaving for the Black Mountain, where he died. 27 Bale's list adds three new names to the list of hermits already known from the Duodecima centuria: Galfridus abbas, Nicholas monachus and Bernard, patriarch of Jerusalem. Galfridus and Nicholas may have been genuine hermits known to Bale, but Bernard must surely be a mistake, since nobody by that name is known to have become patriarch of Jerusalem. It is possible that Bale had in mind Bernard de Valence, patriarch of Antioch from u o o to 1135, though it is hard to see what connection Bernard might have had to the eremitical life. 28 Bale may have known of a Carmelite tradition linking Bernard to the Black Mountain or to an eremitical foundation, but if so his source has yet to be discovered. It is hard to believe that Gerard, a contemporary of Bernard's, could have made such a mistake.
The similarity between the lists in the Cronica and the Duodecima centuria extends to the figure of Gerard of Nazareth himself. As Kedar has pointed out, Gerard was an important suffragan bishop of Aimery, patriarch of Antioch, and active in ecclesiastical affairs both in Antioch and Jerusalem. He was present at the council deposing Ralph de Domfront, patriarch of Antioch, in 1140, and later at the submission of Reynaud The similarities between Bale's and Matthias's entries for Gerard, taken together with the lists of hermits, suggest a common source. As Kedar has already shown, the only other passage from Gerard's work known to us is that quoted by the Carmelite historians of the fourteenth century. 31 33 Bale had first fled to Germany in 1540, expecting a Catholic reaction after Cromwell's downfall, and there published anti-Catholic polemical works. He was consecrated bishop of Ossory in 1552 to bring the Reformation to Ireland, but met with intransigence, and fled first to Holland and then Basle in 1553. 34 Matthias's letter was written when Bale was already in Basle -where the Centuriators' Ecclesiasticae historiae was to be published eight years later.
Because of the nature of the Centuriators' compilation, it is impossible to know whether they had more information at their disposal than did Bale. Bale, too, was highly selective. The paucity of his notes is frustrating for the historian, but fits in with the general tenor of the Cronica. There are lacunae in some of the entries, particularly in the period from the seventh century to the eleventh, and several pages in the manuscript have been left blank, or the red circles have been drawn but not filled in, suggesting that this may have been the author's rough copy. 35 Bale may have had more information at his disposal which is simply not included in Selden Supra 41. Without an original manuscript against which to compare the lists in the Cronica and the Duodecima centuria, it is impossible to know how far the Centuriators might have relied for their information on Bale. That they did so in other parts of the Duodecima centuria is indisputable. Another hermit, the problematic 'Cyrillus Carmelitus', appears in the same 31 Kedar, 'Gerard of Nazareth', 56-7. 34 A full account of Bale's movements can be found ibid. 35 The red circles have been left empty on fos 1 IOV-I lr, and the blank pages are fos i2iv, i22r, I24r, 125V, I38r-4ov, I4ir, 142V, i44v-r and I46r. chapter as Gerard's hermits. Cyril was of great importance in Carmelite historiography: he is one of the contemporary ' sources' on which Ribot claimed to base his account of the Carmelites in the thirteenth century. (1544-7) , was acknowledged as the direct source.
37 Another important figure in Carmelite historiography, Brocardus, revered as the second prior-general of the order, appears in the Duodecima centuria as the original author of the Rule for which Albert, as ultimate ecclesiastical superior of the province in which the Carmelite foundation was located, took the credit; again, Bale is quoted as the source.
38 A more important contribution from Bale, however, was a general entry on the Carmelite Order, in which the Centuriators seem to accept Carmelite traditions establishing the continuity of Carmelite existence from the 'Byzantine period' into the twelfth century. 39 The Centuriators wrote to Bale in 1553 and 1554, some years after the Catalogus had made him famous in continental Protestant circles. There is, thus, no way of linking the Centuriators' use of Bale's Carmelite material directly to their correspondence of 1553 and 1554. 40 The Centuriators either had at their disposal a different copy of Gerard from that known by Bale, or at any rate enough information from unknown sources to reject from the canon of Gerard's hermits Nicholas, Galfridus and Patriarch Bernard, adding instead another Ralph, Hugo and Walter. The case of Bernard may be instructive here. It seems that he was added by Bale - 38 Ibid. 1370. The information is ascribed to Bale's Catalogus, the appendix to ch. xli of Centuria 133. 39 Matthias, Duodecima centuria, 944-5. The Centuriators' acceptance of Carmelite chronology is indicated by the entry for Gerard himself, which includes the phrase ' apud Antiochiam Carmelitanae sectae eremita', 1379. 40 Bale explained in a letter to Archbishop Parker in 1560 that the bulk of his considerable library had been left behind in Ireland and impounded by his enemies; he was thus hardly in a position to send manuscripts or books to the Centuriators in 1554, after his flight. For the Parker-Bale correspondence see McCusker, John Bale, 67-8. 41 In private correspondence with the author.
Gerard's material, however, the suspicion must remain that the Gerard's De conversatione, where Aimery is described as regulating against solitary anchorites on the Black Mountain outside Antioch: ' Is [Aimery] sedulus vitae monasticae promotor fuit, ut Gerardus a Nazareth testatur. Legem tulit, ne quis in monte Nigro sine maiore inspectore solitarius'. 44 The point of Ribot's 'poaching' of Aimery is to demonstrate the alleged continuity of Carmelite settlement from the 'Byzantine' to the 'Frankish' period, which is untenable from contemporary sources. 45 Despite his interest in hermits, however, Aimery was a singularly unlikely figure to choose for the role assigned to him. His troubled relations with the Orthodox Church in his province make it improbable that he should have had a Greek Rule for hermits translated into Latin, especially when there were plenty of Latin ones available. Partly as a result of the submission of Reynaud, prince of Antioch, to Manuel Comnenus in 1159, Aimery was forced into exile and a Greek patriarch installed in his place in 1165. On his return to office, he cultivated the friendship of the anti-Greek Jacobite Patriarch Michael, whom he eventually invited to attend the Third Lateran Council in Rome. 46 His correspondence with the Pisan theologian at the court of Manuel Comnenus, Hugo Etherianus, shows his interest in using theology in polemical debate; Hugo sent him a copy of his 57 Bale's inclusion of Gerard's hermits shows that he considered them to be inside a wider Carmelite sphere, even if he was unsure of their exact relationship to Mt Carmel.
This poaching of any individuals who had suitable connections to the monastic or eremitical life appears clumsy and transparent in the case of people whose careers are well documented, such as Peter the Hermit, Patriarch Aimery or Gerard, putative founder of the Hospital of St John in Jerusalem. A brief examination of the established facts of the eremitical foundation on Mt Carmel, however, will show that the connections made by Ribot and later Carmelite apologists between different monastic settlements, and specifically between the hermits of Gerard of Nazareth and the Carmelites are not, perhaps, so far-fetched.
The keystone of the Carmelite historians' account of the 'Frankish period' of the order is the figure of Berthold. Ribot, the first to mention him, says that he was established in the office of prior-general of the 65 Carmelite Order by Aimery of Antioch in 1121. 58 He ruled for forty-five years, was called by Bale 'sacre pagine doctor' and, according to him, performed 115 miracles, including the healing of two paralytics. 89 The figure of Berthold, despite later embellishments, may have been based on a real hermit. Twelfth-century pilgrims knew Mt Carmel as the place sanctified by Elijah's triumph over the priests of Baal, but the first evidence of a settlement there occurs in the report of the Jewish pilgrim Benjamin of Tudela in the late 1160s that Christians were living by the cave of Elijah, where they had built a church dedicated to the prophet. 60 The cave -venerated still today by Jews, Christians and Muslims -lies at the foot of the north-western slope of Mt Carmel. Directly above, on the summit, the present Stella Maris Carmelite monastery occupies the site of the medieval Greek monastery of St Margaret. 61 In the sixth century there had been a monastery on Mt Carmel dedicated to Elisha; 62 the church reported by Benjamin may have been associated with a monastery, by then abandoned, in which hermits, either Orthodox or Frankish, were living. Further evidence for the re-use of this site comes from the account of the pilgrim John Phocas, a Cypriot monk who visited the Holy Land in 1185. Describing the ruins of St Elisha, John says that not many years before his pilgrimage a white-haired monk from Calabria had been called to the site in a vision by Elijah, had built a tower from the ruins of the abbey and settled there with about ten brothers. 63 The fact that he figures at all in Phocas's account, and his place of origin, suggests that he was Greek Orthodox.
M a t t h i a s ,
The anonymous Calabrian became Ribot's model for Berthold, the first 'crusader' Carmelite. 64 By smoothing over the complex topography of Mt Carmel, Ribot was able to claim any monastic or eremitical foundation on 68 Ribot, De institutione viii. 2, p. 75. The dating gives Ribot away; Aimery did not the mountain as 'Carmelite'. An examination of the sixth-century description of the monastery of St Elisha, however, suggests that the Calabrian's settlement cannot have been on the promontory of the mountain, by the cave of Elijah, but instead farther to the south. Elias Friedman locates St Elisha in Nahal siah, the site of the eremitical settlement described by Jacques de Vitry, and by numerous thirteenthcentury pilgrims, and confirmed by papal bull in 1226. 65 If Friedman is correct, the settlement described by Benjamin, which he locates precisely at the cave of Elijah, and that described by Phocas, were not the same. The ruins of St Elisha were some seven kilometres to the south of the cave, by the spring of Elijah. This location is confirmed in the prologue to St Albert's Rule, written between 1205 and 1214 and addressed to 'B. et caeteris eremitis qui sub eius obedientia iuxta fontem in Monte Carmeli morantur'.
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Albert's Rule is the earliest independent evidence for the existence of the hermits who were to become the Carmelite Order. Somewhat disingenuously, Ribot merged two different eremitical settlements into one to prove that the Carmelite Order was older than St Albert's Rule. From there it was easy enough to extend the net to include other figures who can have had no relation to the hermits addressed by St Albert.
Albert's Rule is succinct and brief, but it includes important details about the settlement of 1205-14 in Nahal siah. Significantly, Albert acknowledges that the settlement is already in existence; his Rule is supplied at the request of the hermits themselves. 67 Albert organised the hermits according to a traditional plan that owes much to eremitical communities in western Europe from the 1050s onwards. Peter Damian, Stephen of Obazine or Bruno the Carthusian would have recognised elements of their own ideas in the Carmelite hermitage. There were twelve hermits, one of whom was elected prior by the others. They lived in individual cells grouped around an oratory, ate in a common refectory and kept the canonical hours according to the usage of the Church of the Holy Sepulchre. They owned nothing, but held pack-animals in common; they met in chapter every week; their work was divided between physical labour and meditation. They were to live in the place assigned them by the prior, and keep to it unless instructed otherwise. They were not permitted to leave the hermitage without the prior's permission. 68 The hermitage in Nahal siah cannot be dated, for lack of evidence, earlier than the Rule of St Albert. Its way of life, however, recalls similar hermitages or proto-monastic foundations described by Gerard of Nazareth two generations or more earlier, particularly those on the Black Mountain. mentions a rule devised by the community, but of its content we know only the prohibition of all personal wealth and all donations over the value of three bezants. 69 Whether this was one of a number of strictures in a new rule, or merely a strict interpretation of part of the Benedictine Rule, is not clear. The sense of the passage in the De conversatione is that Bernard left deliberately to found a new house rather than join an existing one, implying that he had in mind a community not yet bound to adherence to a rule. This is not to suggest that Bernard disapproved of monastic rules, but rather that, like many monks in western Europe, he saw a fresh start as the surest way of effecting reform. The same must have been true of the hermits of Nahal siah; by the first decade of the thirteenth century, indeed, there was a much greater choice of monasteries for the prospective monk in the Latin East than there had been for Bernard, including the Cistercian abbeys founded after 1157. Another example of the same type of foundation comes from Gerard's life of Elias of Narbonne, who joined a 'monasterium eremitarum' while on pilgrimage in the Holy Land, became a priest and later founded his own eremitical community in a cave near Jerusalem (probably in the 'vicus eremitarum' in the Kidron Valley) before being persuaded to join the abbey of St Mary de Josaphat, and subsequently becoming abbot of a house in Galilee that had begun as an eremitical foundation.
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Bernard's foundation at Jubin split apart on the principle of absolute poverty. The prior (not Bernard himself) relaxed so far as to accept gifts of money, food and wine, incurring the wrath of Bernard and a few others and causing a schism in the community. Bernard left Jubin in anger and returned to Jerusalem, but eventually received permission to enter the cloister at Machanath, another new foundation on the Black Mountain, which encouraged a stricter adherence to the Benedictine Rule. 71 Later, under circumstances not mentioned in the De conversatione, Bernard returned to Jubin, which had become severely depleted as a result of the schism.
This episode, reminiscent of the schism at Molesme from which Citeaux was eventually born, serves as a reminder of the uncertainties of monastic foundations. Not all were successful, and most of those that were not have left little trace. This is particularly the case in Latin Syria, where the countryside was often hostile or at least alien, and the danger of enemy incursions constant. After the battle of Hattin and the fall of the kingdom of Jerusalem in 1187 many monasteries ceased to exist, particularly daughter-houses and those without estates elsewhere. Later Carmelite 69 73 Such hermits may have decided that a 'monasterium eremitarum' would give them greater safety after the fall of the kingdom of Jerusalem. There may have been amongst them, hermits from the Black Mountain, which was threatened by Saladin's invasion of the principality of Antioch in 1188. Given the frailty of eremitical foundations, moreover, it is quite possible that Frankish communities had settled on Mt Carmel before Albert's Rule, and that the hermits of Nahal siah were using a pre-existing site. Mt Carmel covers some twelve-and-a-half miles from north to south, and at least five different foundations are known from the sixth century onward: the Orthodox convents of St Elisha and St Margaret, the Calabrian eremitical settlement of the 1170s by the cave of Elijah, the Frankish hermits of Nahal siah and another Orthodox monastery, St John of Tyre, still farther to the south (in the wadi al-'ain). Pilgrimage accounts from the thirteenth century make the relationships and distances between these foundations clearer, 74 Kedar contrasted these accounts by contemporaries of Ribot with Thomas Scrope's more bald statement a hundred years later: 'Quod autem ista intelligenda sint de Carmelitis patet ex eorum regula per quam obligantur ad silentium, et ad sigillattim habitandum per cellas separatas', arguing that Bernard and John were referring to 'Palestinian anchorites who preceded the Carmelites' rather than to the Carmelites themselves, whereas Scrope simply labelled any hermits on the mountain Carmelites. 77 Given that both John and Bernard, like Ribot, accepted the Elianic succession, the Rule of John of Jerusalem and the continuity of the order from the prophets to the Frankish period, this distinction seems one of semantics. All three thought that the Rule of St Albert was merely confirming a way of life that could be traced back not just to Aimery's reform of the twelfth century, but to the original 'Rule' of John of Jerusalem, and beyond that to Elijah and the minor prophets. Albert's only contribution, in their accounts, was to acquire papal confirmation for the order, and thus to bring it into the mainstream of canonical legislation.
The evidence of Gerard of Nazareth for the same general type of community described by the Rule of St Albert on the Black Mountain, in Judaea and Galilee from the 1120s onward strengthens the assumptions of later Carmelites that their order predated Albert's Rule. But, if hermits were living on Mt Carmel at the time Gerard was writing, why did he not mention Mt Carmel at all? Gerard's hermits were all active in those regions with which he was familiar from his own career or upbringing: Galilee, Antioch and Jerusalem. It is possible, though unlikely, given his familiarity with the ecclesiastical affairs of his day, that he may not have known of similar eremitical settlements on Mt Carmel contemporary with his work, c. 1120-60. It is also possible that Gerard did not write about hermits on Mt Carmel because they were Greek Orthodox rather than Frankish monks. As we have seen, the northern summit and slopes of the mountain, around the cave of Elijah, and the spring of Elijah, where the ruins of St Elisha were to be found, seem until the settlement of 'B. and the other hermits' to have been the preserve of the Greeks. This made it easy for Ribot to claim the continuous occupation of Mt Carmel, and, by skipping lightly over the topography, to annex the Orthodox communities to the later Frankish foundation.
Despite the implausibility of Ribot's use of Aimery of Antioch to bring together Orthodox and Latin hermits into a single order, Greek influence on the early Carmelites cannot be ruled out. Ribot's impression of an order in which Franks joined an existing Greek tradition is exemplified by the figure of Cyril of Constantinople, the putative author of the letter of Eusebius of the Black Mountain. The Cyril used by Ribot to transmit information about the 'Byzantine period' of the order was, by the fourteenth century, honoured as the third prior-general of the Carmelites. John Bale, relying on Ribot and others, says that Cyril was born in Constantinople and began his career in Asia Minor, where he converted the 'king of Iconium' to Christianity. He was Manuel Comnenus's legate to Pope Alexander in, then in 1165 was summoned in a vision to Armenia, where he preached for a further ten years, baptising the king. He then seems to have joined the community of Mt Carmel, and ruled as prior from 1208 until his death in 1234. 78 This biography is repeated in slightly different form by Ribot's editor Daniel, according to whom Cyril was summoned to Mt Carmel by the Blessed Virgin after becoming convinced of the truth of the Latin theological position on the Holy Spirit and disputing with the patriarch of Constantinople. 79 The Centuriators' account of Cyril concentrates on the conversion of the Armenian king 78 Bodl. Lib., MS Selden Supra 41, fo. i5or. Bale also mentions a Greek follower of Cyril, Theolophorus, who was apparently sent by the order to Joachim of Fiore. 79 Speculum Carmelitanum, i. 4. S o m e e x p l a n a t i o n w a s obviously needed b y the Carmelites for the presence of a Greek as prior-general. The procession of the Holy Spirit had, by the mid-twelfth century, become the major theological issue dividing Greeks and Latins, and the story of the dispute with the patriarch may be based on the historical figure of Hugo Etherianus, who participated in the Council of Constantinople in 1166. The Armenian interlude must refer to the attempts by Manuel Comnenus to reunite the Greek and Armenian Churches, and to the partial conversion of Armenia to papal obedience in the thirteenth century. Zimmermann accepted Cyril's existence as genuine but not his Byzantine origins: Monumenta, i. 295.
(giving the year 1181), and supplies verses by the fifteenth-century Carmelite humanist Baptista Mantuanus about Cyril's later career in Sicily. 80 It is unlikely that Ribot simply invented the character of Cyril. The other 'primary sources' for the De institutione, John, bishop of Jerusalem and William of Sandwich, were real figures, even if they left no writings. 81 Cyril may have been a Greek monk sufficiently prominent -or obscure -in his day to inspire later legends. He is unlikely to have been active over the whole period from the 1160s to 1234, and it would be useful to know in which half of this period to place him: was he associated with a preCarmelite Orthodox community on Mt Carmel, or with the development of the order after the regulation of St Albert and the papal confirmation of 1226? If the latter, then he provides evidence of a Greek monk becoming a member of a Latin Order, or possibly even of a joint Latin-Orthodox foundation. The Rule itself gives no clues: it is terse and uncontroversial, betraying no Orthodox influence at all, though St Basil could have been a model as easily as St Benedict. The Carmelite Order, indeed, was to acknowledge Basil as the inspiration of St Albert's Rule. 82 Properly, Albert's canons are not a Rule by a typikon, because they applied at the time of writing to a single community rather than an order, but this was as common for foundations in eleventh-and twelfth-century France or Italy (such as Fonte Avellana or Obazine) as in the east. The question of possible Orthodox influences on the early history of the Carmelite Order demands fuller attention from historians, particularly in the light of the revival of Orthodox monasticism in Palestine reported by pilgrims such as John Phocas. 83 Ribot was writing an apologetic rather than a historical chronicle. His use of history, however, influenced later Carmelites like Bale, and, through Bale, the Protestant Centuriators. His skilful blend of historical figures like Gerard of Nazareth and Patriarch Aimery with obscurer monks who could form the material for hagiography, like Berthold, Brocardus his successor and Cyril of Constantinople, assured for the order a history that could be linked to the central Christian experiences of crusading and pilgrimage and form part of general Christian aspirations for the Holy Land. Yet there is an irony in the Centuriators' scouring of Bale's Catalogus for information on the Carmelites, for by this time Bale's original purpose in collecting historical material had changed. In the 80 Matthias, Duodecimo centuria, 1610. 81 For J o h n , see Le synaxaire e'thiopien, ed. a n d trans R . Basset a n d others Catalogus he still used the same historical methodology, looking beyond the medieval period to establish a line of succession from the very early Church to his own day, but now, rather than proving the venerable antiquity of the Carmelite Order, he was arguing passionately for the faithfulness of the Reformation to the origins of Christianity.
